Introduction
As with other ideas, the understanding of what constituted 'holiness' has not been static through Christian history. Indeed, Grace M. Jantzen believes that the understanding of mysticism, an idea often linked with holiness, has varied and that at least some of this variation led to gendered understandings (Jantzen 1995:326) . Jantzen (1995) argues:
It was only with the development of the secular state, when religious experience was no longer perceived as a source of knowledge and power, that it became safe to allow women to be mystics. (n.p) In fact, according to Jantzen, the equating of mysticism with an inexpressible experience correlates well with the silencing of women in the public realm in the early modern period in Europe (Jantzen 1995) .
Often, ideas of holiness have been developed to exclude women or different criteria have been used for women and men. This was certainly the case in 16th-century Spain. Gillian T.W. Ahlgren notes that in that context, controls over the behaviour of women, especially for women who aspired to holiness, were pervasive and that 'the symbols chosen to promote conceptions of womanhood … emphasised the primacy of humility and obedience' (Ahlgren 1996:23) . This was in contrast to the active, virile understanding of holiness that H. Outram Evennett talks about as being prevalent in the 16th century for men (Evennett 1999:63) . This difference can be explained, at least in part, by the heavy emphasis upon blood purity in 16th-century Spain, and the need for families to protect their honour by limiting the activity of women (Perry 1990:6) .
1 Any female impropriety negatively affected male family members, and so women needed to be carefully controlled and strictly confined to either cloister or home (Ruiz 2001:239) .
In this time when holiness for women was defined very narrowly, frequently by strict seclusion and stringent ascetical practices, Teresa of Avila developed a much broader notion of holiness, an understanding that encompassed not only the saints and the religious but ordinary Christians as well, female and male, lay and clergy. This understanding of holiness was not based upon deeds or acts so much as upon relationship. For Teresa, holiness was defined as friendship with God.
The Life and Times of Teresa of Avila 2
Teresa of Avila was born Teresa Sánchez de Cepeda y Ahumada on 25 March 1515, in Avila to Alonso Sánchez and his second wife, Beatriz de Ahumada. Her father, while still a youth, an uncle, and her grandfather were reconciled to the Inquisition in Toledo for the sin of secret Judaising, causing the family to flee to Avila where they could begin anew and where they were able to purchase a patent of nobility, something not technically possible for a family with impure bloodlines, that admitted them to the lower gentry. Teresa's mother's family were 'Old Christians', 1.'Limpieza de sangre, or genetic purity free from intermarriage with other religious groups, determined who could hold office or enjoy privilege, and it depended directly on female chastity'.
2.Quotes from Teresa of Avila's works are from the critical translations listed below. Prior to the page number in the footnote, chapter and subchapter (for instance, 1.2) are listed to facilitate comparisons with other translations or with Spanish versions of her works.
Teresa of Avila, writing in the 16th century when ideas of holiness often excluded women and lay people, developed a radically inclusive understanding of holiness as friendship with Christ. Her idea also allowed for degrees of holiness, from those who completed only the necessary church requirements of confession and absolution all the way up to those who had a friendship that was modelled upon the relationship in the Song of Songs. It was a definition of holiness applicable to men and women, clergy, members of religious orders, and lay people. In addition, her understanding of holiness did not distinguish the holiness of ordinary lay people from that of the great saints of previous generations, for friendship with Christ was open to all. I have never again been able to tie myself to any friendship or to find consolation in or bear particular love for any other persons than those I understand love Him and strive to serve Him; nor is it in my power to do so, nor does it matter whether they are friends or relatives. If I'm not aware that the persons seek to love and serve God or to speak about prayer, it is a painful cross for me to deal with them (Teresa de Jesus 2006:4.6, 55).
4
Teresa was well aware that many relationships of friendship, even those in monasteries, did not always serve the purpose of helping one grow in relationship to God. In The Way of Perfection, she says:
For these great friendships are seldom directed toward helping one love God more. On the contrary, I think the devil gets them started so as to promote factions in religious orders. (Teresa of Avila 1980) 5 Teresa took pains to distinguish the type of friendship that would be helpful to the nuns in their own spiritual growth.
To foster an atmosphere where all were true friends, Teresa limited the number of nuns in each of her reformed houses to thirteen so that cliques and subgroups would be more difficult to form. 6 Teresa wanted and expected all of her nuns to be friends, carrying the responsibility for helping each other to grow in their friendship with Christ. This was a heavy burden but one that the nuns dared not refuse to accept out of any false modesty. There was no higher calling than this: to bring others into closer friendship with Christ. than reserving friendship with God for those great friends of God mentioned in her Life or even great contemplatives among the vowed religious, Teresa argued that this friendship, this holiness, is possible for all Christians through friendship with Christ, and it is not just the property of the 'saints'.
Friendship with God as holiness
In defining what constitutes a true friendship, Teresa always referred back to the truest example, and for Teresa, that example was Christ. In her Life, Teresa says, 'The Lord helps us, strengthens us, and never fails; He is a true friend '. 8 In fact, for Teresa the incarnation was proof of Christ's friendship with the human race. In her Meditations on the Song of Songs, Teresa likens the kiss of the bride and the groom to the kiss of friendship. 'I also wondered whether she was asking for that union so great that God became man, for that friendship that He effected with the human race '. 9 In fact, the relationship with the incarnated Christ was so central to the spiritual life that Teresa dared to disagree with the leading authorities of her day. While the prevailing wisdom was that all images eventually dropped away from the life of prayer until one reached the heights of spiritual progress in apophasis, Teresa believed that it was essential to retain the image of Christ as a central element in the life of prayer no matter what level of spiritual maturity one had achieved. She had tried, in her own life, to follow the spiritual advice of the learned men, and found that her spiritual progress remained stagnant until she returned to using images of Christ in prayer. She says:
But if I should have kept to that practice, I believe I would never have arrived at where I am now because in my opinion the practice is a mistaken one.
10 (Teresa of Avila, Life, 22.2, 192) Teresa believed that through the incarnation, Christians were provided with a spiritual companion who could accompany one on the spiritual journey. Without that help, Christians were apt to lose their way, as she had. To refuse to accept the importance of the image of Christ was a sign, for Teresa, of a lack of humility. As humility was necessary for progress in the spiritual life, such an attitude was an impediment to further progress. 11 Secondly, Teresa emphasised that we are embodied creatures, saying, 'we are not angels but we have a body '. 12 She believed that banishing all images, including the image of Christ, was to try to pretend that we were something we were not. Such pretending was an act of foolishness. As we are embodied creatures, subject to all of the difficulties Life, 22.10, 196) Although no Christian could serve as a friend as effectively as Christ, Teresa still believed that it was important to have that human companionship. When Teresa could not always find it in contemporaries, saints could serve this role as well. Indeed, these friends often seemed more alive to Teresa than her earthly companions. Speaking of heaven, she says:
It happens to me sometimes that those who I know live there are my companions and the ones in whom I find comfort; it seems to me that they are the ones who are truly alive and that those who live here on earth are so dead that not even the whole world, I think, affords me company, especially when I experience those impulses.
14 (Teresa of Avila, Life, 38.6, 332) For Teresa, the saints were not only friends and companions, but they also served as models of what friendship with Christ was all about. For them, friendship with God was of the utmost importance, and it was their model of friendship with God that Teresa cited as an example of the type of life she was advocating in her monasteries:
Let us consider the glorious St. Paul: it doesn't seem that any other name fell from his lips than that of Jesus, as coming from one who kept the Lord close to his heart. Once I had come to understand this truth, I carefully considered the lives of some of the saints, the great contemplatives, and found that they hadn't taken any other path: St. the saints has been manifested: there are many more. All of these saints were, in their own ways, great friends of Christ, and great models of that friendship for her nuns.
Degrees of friendship and degrees of holiness
While all of the saints that Teresa recognised as exemplars of friendship with Christ were saints of great holiness, Teresa recognised that friendship with Christ, and hence holiness, was a matter of degree. Just as humans could have casual friends as well as very close friends, friends of Christ were also found in a variety of levels, from reasonably observant lay Christians to people of great sanctity. Teresa's most extensive description of the possible levels of friendship is found in her Meditations on the Song of Songs. While Teresa described the easier forms of friendship, in part, to warn her nuns not to settle for too little, all of these relationships were labelled as friendship with Christ, and hence were holy.
According to Teresa:
There are some persons who have already attained friendship with the Lord because they have confessed their sins well and have repented, but 2 days don't pass before they return to them. For Teresa, this seems to be the minimum requirement for friendship with Christ. A willingness to confess and to repent, even if the person is not able to maintain that state of grace for any length of time, is sufficient to establish a relationship of friendship. If, however, Teresa acknowledges that this is indeed true friendship, she does not want her nuns to settle for this type of friendship. She warns her nuns that there should be some change in their lives as a result of their friendship with Christ, because it is harder to remove sins that have taken root, and they should not have to confess the same faults to their confessors every time.
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The next level of friendship that Teresa describes is a considerable advance over the most basic level of friendship with Christ. These friends are those who guard themselves against mortal sins. Of these, Teresa says:
These persons even though they guard themselves against sinning mortally do not fail to fall now and again, from what I believe. For they care little about venial sins; they commit many daily, and thus they are very close to committing mortal sins'. 18 (Ibid. 2.20, 231) In their casual lack of concern about their own sinfulness, their lazy reliance on holy water and the remedies of the church, and their unwillingness to give up their enjoyments, On the next step in the path of friendship are those who take both mortal and venial sins seriously -trying to avoid offending God in anything -but who are still enjoying the things of the world. Teresa says, 'They have their times for prayer. Our Lord gives them tenderness and tears. Yet, they do not want to give up the enjoyments of this life'. 20 While Teresa admits that it is sufficient if they maintain the practice of virtue, she considers this a dangerous path. She warns her nuns that this style of life is likely to ensure that the person will grow lax in their practices, leaving them vulnerable to temptation.
21 Living in one's own house, instead of in a religious community, makes it more difficult to maintain a proper perspective on one's own virtue. The lack of mortification can make it very difficult to live a holy life, but not impossible.
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Even nuns who have given up all material possessions, however, have not necessarily attained the type of friendship that the bride should seek. For the desire to protect one's honour can survive even in the midst of monastic life. As Teresa herself knew, the desire to be seen as acceptable in the eyes of others is a powerful motivator. These friends of Christ:
would not want to do anything that was not really acceptable to men as well as to the Lord; great discretion and prudence. It is not always easy to reconcile these two, for the trouble is that without one's being aware the interests of the world almost always gain more than do those of God.
23 (Teresa of Avila, Meditations, 2.26, 234) At the next step on the ladder of friendship are those who have put aside concerns for their personal honour. Because they do not really embrace the cross, it is a heavy burden to them. Even if they do believe that they have given up their concern with their personal honour, however, the concern for it can arise at any time. If they have not been sufficiently mortified, they are likely to be fearful of what others might say of them, and they are not capable of embracing danger for Christ's sake.
24
For Teresa, the highest friendship is that type of friendship described in the Song of Songs, and it is the type of friendship that she exhorts her nuns to aspire to achieve. This is how Teresa describes that type of friendship: Thus, when the bride knows she is serving the Bridegroom in something, there is so much love and desire to please Him that she doesn't listen to the reasons the intellect will give her or to the fears it will propose. But she lets faith so work that she doesn't look for her own profit or rest; rather, she succeeds now in understanding that in this service lies all her profit. 25 (Teresa of Avila, Meditations, 3.1, (236) (237) There are five signs that the Lord gives that someone has reached this stage of friendship. The first is that they demonstrate 'contempt for all earthly things', recognising how little they matter once one has this friendship with Christ. The second is not desiring one's own good, for all that matters is the good of the bridegroom, and it is vanity to focus upon one's own good. The third is rejoicing only with those who love the Lord. The fourth is that life becomes wearisome. The last sign is a fear that 'God may not make use of it [the soul] by giving it trials and the occasions for serving Him even at a great cost to itself '. 26 This, for Teresa, is that friendship so well described in the Song of Songs and the pinnacle of earthly holiness. While it is more difficult for those in the world than those in the monastic life, it is open to all.
Conclusion
In her book, The Interior Castle, Teresa makes it clear that she believes that lay people are called to holiness in the same way that the religious are called, to all seven levels of her interior castle, and that there is no reason to believe that they cannot also reach the highest levels of friendship with Christ.
I believe that through the goodness of God there are many of these souls in the world …. And, in my opinion, there is no reason why entrance even into the final dwelling place should be denied these souls, nor will the Lord deny them this entrance if they desire it; for such a desire is an excellent way to prepare oneself so that every favor may be granted. 27 Teresa's idea of holiness as friendship with Christ made holiness something that was not only the property of the ordained and the religious. Her refusal to place the religious in a holier state simply because of their vows or exclude the laity from certain levels of holiness because of their need to attend to the business appropriate to their states of life is noteworthy in the context of 16th-century Spain. Not only did she challenge the differences between the laity and the religious, but her definition of holiness would challenge distinctions between male and female as well. In contrast to norms of her time, Teresa's definition of holiness was equally applicable to men and women. This very egalitarian notion of holiness may make Teresa's conception of holiness as friendship with Christ particularly useful for contemporary Christians.
